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Continuity of health of soul and body:
in the context of philosophical views and medical paradigms

In the era of globalization, socio-cultural transformations and the expansion of the information space have
profoundly influenced the content and methodology of health research. In contemporary science, the concept
of health is no longer confined to biological parameters but is interpreted as a biopsychosocial phenomenon
that necessitates a comprehensive examination of the interrelation among the physical, psychological, and so-
cial dimensions of human existence. Within this framework, understanding mental well-being as a fundamen-
tal prerequisite for physical health has become a pivotal direction in interdisciplinary studies of human integ-
rity. This article provides a comprehensive philosophical and medical analysis of the interconnection between
mind and body. Drawing on the works of thinkers and scholars from antiquity to the present day, it elucidates
the significance of psychosomatic unity in shaping human existence. From a medical-paradigmatic perspec-
tive, the reciprocal influence of body and soul is examined, revealing their harmony as a continuation of the
holistic worldview within modern scientific thought. The relevance of the study is determined by the increas-
ing importance of reinterpreting the unity of mind and body under conditions of spiritual crisis, psycho-
emotional instability, and transformation of life values in contemporary society. The research integrates phil-
osophical-anthropological and medical perspectives, highlighting the harmony of mind and body as a key de-
terminant of human well-being and quality of life. The findings substantiate that physical health is inextrica-
bly linked to mental well-being, and that their interdependence constitutes the essential foundation of both
physical stability and spiritual resilience.

Keywords: soul, body, health, philosophy, medicine, integrity, medical paradigm, biopsychosocial phenome-
non, substance.

Introduction

The human being is a complex living entity viewed as an integral system of soul and body. The inner
spiritual world and the external biological existence of a person are always inextricably connected. These
two dimensions have long been central objects of study in philosophical, religious, and medical traditions.
The soul represents the totality of human thought, emotion, will, conscience, and spiritual essence, while the
body embodies the material and biological dimension of human existence. The interaction between soul and
body constitutes one of the fundamental factors determining the quality of human life, as well as its spiritual
and physical well-being.

At the modern stage of philosophical thought concerning the harmony between soul and body, the
soul’s health is no longer fully recognized as the foundation of physical health, unlike in earlier epochs. In
this context, the historical preconditions of globalization and the dynamics of socio-cultural transformation
bring forth the necessity of a comprehensive study of the interdependence between mental and physical well-
being. The issue of harmony between the soul and the body remains one of the most pressing and significant
topics throughout human history. The historical significance of this interrelation manifests itself in humani-
ty’s pursuit of self-awareness, understanding of life’s meaning, exploration of the ontological essence of eX-
istence, and definition of one’s social role. The study of the correlation between spiritual and physical health
retains its scientific relevance across different historical periods, reflecting the dominant worldviews, politi-
cal structures, and socio-cultural conditions of each era.

Methods and materials

This research employs the dialectical method, which explains the interrelation between the soul and the
body through the unity and struggle of opposites and the laws of development. The hermeneutic method is
used to interpret ancient and medieval philosophical texts and religious doctrines concerning the concepts of
soul and body. The phenomenological method enables an exploration of human subjective experience, ana-
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lyzing the influence of various mental and emotional states on physical health as manifestations of con-
sciousness.

Furthermore, the historical-philosophical method is applied to trace the evolution of philosophical ideas
regarding the interrelation of soul and body across different epochs, schools, and intellectual traditions. The
axiological method is employed to evaluate the harmony of soul and body as a spiritual and cultural value of
human civilization, revealing its significance for understanding the essence of human existence.

Together, these methods provide a comprehensive framework for examining the ontological, epistemo-
logical, and axiological dimensions of the unity between the soul and the body within both philosophical and
medical paradigms.

Discussion

The analysis conducted in the course of this research clearly demonstrates that the unity of soul and
body constitutes a fundamental problem of human existence. Since antiquity, philosophy and medicine have
regarded the correlation between the human soul and body as a central subject of inquiry. In the context of
contemporary globalization, the philosophical and medical interpretations of their unity reveal a number of
contradictions.

Ancient Eastern philosophy conceived the unity of soul and body as an inseparable whole.

In the Indian philosophical tradition, the notions of soul and body are viewed as two different yet inti-
mately interconnected aspects of human existence. Their interpretation varies according to the metaphysical
premises of each philosophical school. In some schools, the soul and body are expressed as a single integral
entity, whereas in others they are considered ontologically independent. According to the Upanishads,
Brahma Sutra, Bhagavad Gita, and Shankara’s commentaries, the Vedanta philosophy perceives the relation-
ship between soul and body as an ontologically indivisible unity. The central principle here is Advaita—non-
duality. There is no essential distinction between the individual soul and the cosmic spirit: Atman is identical
with Brahman. “The body is a transient form, while the spirit is the eternal essence” [1; 71-87]. Scientifical-
ly, this viewpoint corresponds to a monistic ontology, where body and soul represent two manifestations of a
single being. The body is a temporary phenomenal shell, whereas the spirit constitutes its transcendent foun-
dation. According to Samkhya-Karika and Yoga Sutra, the Samkhya and Yoga schools, in contrast to Vedan-
ta, adhere to a dualistic ontology. Here, existence is composed of two eternal substances: Purusha—the spir-
itual, conscious principle, and Prakriti—material nature. They are independent, yet interact in empirical reali-
ty. “Purusha is the observer, Prakriti the observed. The body is the instrument, and the spirit is the witness”
[2; 21-27]. From a scientific standpoint, this view corresponds to substantial dualism, where body and soul
differ in nature but condition each other in practical experience. The Yoga system aims to achieve balance
between these two principles through disciplined practice. In Tripitaka, Dhammapada, and Madhyamaka-
Karika, Buddhist philosophy rejects the notion of atman altogether. In the Buddha’s teaching, there is no
permanent, unchanging soul; a human being is a combination of five aggregates—body, sensation, percep-
tion, volition, and consciousness. “Where there is no soul, there is no permanence; where there is no perma-
nence, there is suffering” [3; 158]. From a scholarly standpoint, this corresponds to processual monism,
where a person is regarded as a stream of interdependent psycho-physiological processes. The individual
“soul” or “body” does not exist as an independent essence but as mutually conditioned flows of phenomena.
According to Charaka Samhita and Sushruta Samhita, Ayurveda, as a medico-philosophical system, charac-
terizes the relation between soul and body as a biopsychofunctional integrity. The human being is described
as a three-tiered structure: physical, psychic, and spiritual. These three layers form one living system. Dis-
ease arises from imbalance at one level and affects the others. “Bodily balance is possible only through the
equilibrium of mind and spirit” [4; 25-40]. Scientifically, this represents integrative holism, perceiving the
human organism as a unified system of biological, psychological, and spiritual dimensions. In Tattvartha Su-
tra and Sutrakritanga, Jainism asserts that soul and matter are two distinct, eternal substances whose interac-
tion occurs through karmic action. The body is the “garment” of the soul—temporary, while the soul is eter-
nal. “Soul and body are two natures. Yet the soul cannot act without the body, and the body cannot live
without the soul” [5; 248]. Scientifically, this corresponds to ethical dualism, in which the body serves as the
field of the spirit’s moral experience, and the spirit as the ethical subject. The relationship between soul and
body is regulated through moral purification and physical discipline.

Chinese philosophy interprets the integrity of soul and body through the categories of natural harmony,
balance, and vital energy. Within the Chinese worldview, a human being is part of the cosmos, and his bodi-
ly and spiritual states are connected with the rhythm of nature. Health, therefore, is not merely a biological or

Cepus «Uctopusa. Punocodusa». 2025, 30, 4(120) 261



N.A. Meiramova, A.O. Tursynbaeva

physical condition but a state of spiritual-energetic harmony. In Confucian philosophy, the physical and spir-
itual health of the individual is closely tied to moral order and social harmony. For Confucius, human exist-
ence embodies ethical and spiritual balance. The equilibrium of the soul determines the order of the body:
“He who rectifies himself rectifies both his body and society” [6; 15-27]. Philosophically, Confucianism
rests on ethical holism, where moral cultivation and bodily discipline represent two sides of inner harmony.
The Confucian model justifies the interdependence of soul and body within the socio-ethical context, linking
moral disposition and physical health—a foundation for modern psychosomatic theories. Laozi’s Daoist phi-
losophy interprets human spiritual and bodily existence within the universal principle of Dao—the source of
being and life energy. Human health depends on living according to the Dao, harmonizing the inner and out-
er flows of energy. “Order the body and calm the soul, and the Dao will reveal itself” [7; 256]. Zhuangzi
conceived the human being as a fragment of the universe in constant transformation. Spiritual balance and
physical well-being arise from the harmony of yin and yang: “The body and spirit of man breathe in one
rhythm; when this breath is broken, life ceases” [8; 412]. Daoism thus embodies ontological monism and
bioenergetic holism, interpreting soul and body as variable states of qi energy. Health is defined by the equi-
librium of yin and yang forces. Daoist teachings later shaped spiritual-physical disciplines such as gigong,
taiji, and daoyin, which unite physical exercises and breathing with spiritual purification. Hence, Chinese
medicine considers health from both philosophical and medical paradigms: the human organism is a micro-
cosm, the cosmos a macrocosm; disease arises when harmony between them is disrupted. “When the soul is
calm, qgi is regulated; when qi is regulated, blood flows freely; when blood flows freely, the body is healthy”
[9; 528]. In this synthesis of medicine and philosophy, the interrelation of spirit, vital energy, and essential
substance explains the mutual influence of soul and body. Each organ corresponds to a spiritual state: the
heart governs consciousness, the liver willpower, the lungs serenity. This system constitutes the historical-
philosophical foundation of the biopsychosocial model.

In ancient Greek philosophy, the problem of the soul-body relation emerged as one of the key catego-
ries of human existence and acquired a deep theoretical foundation at the intersection of philosophy and
medicine. Thinkers sought to explain the interconnection of the spiritual and material principles of human
nature, the interaction between soul and body, and the meaning of life itself. Plato’s perspective, marked by
dualism, laid the groundwork for metaphysical systems addressing the relationship between spirit and matter.
He regarded the soul as an eternal and immutable substance, while the body is temporal and perishable. For
Plato, the soul originates from the world of Ideas, while the body constitutes the material limitation prevent-
ing its ascent to truth. “The body is the prison of the soul, and death is its liberation” [10; 180]. The soul pre-
exists the body and survives its demise, serving as the bearer of the divine principle. Cognition, according to
Plato, is the act of recollection, restoring the soul’s link to the eternal world. His dualism called for spiritual
ascent through liberation from corporeal desires. This conception later influenced Neoplatonism and Chris-
tian anthropology. Aristotle, conversely, developed a systematic scientific conception of the unity of soul and
body. The soul, he argued, is the form of a living body, while the body is its matter—thus, the soul is not an
externally infused substance but the internal actuality of life. He viewed the soul as the source and final
cause of vitality: “The soul gives life to the body, and the body provides the field for the soul’s operation”
[11; 45]. Aristotle classified the soul into three levels: nutritive (vegetative), sensitive (animal), and rational
(human). The rational soul defines the highest aspect of human nature. His hylomorphism presented soul and
body as mutually dependent, hierarchically united, enabling a holistic approach to human biological, psycho-
logical, and ethical dimensions. Alcmaeon of Croton was among the first to interpret the relationship of soul
and body physiologically. He proposed that sensory and cognitive functions are rooted in the brain, recogniz-
ing the central role of the nervous system [12; 83]. For him, the harmony (isonomia) between bodily ele-
ments ensures both health and spiritual equilibrium. Disharmony leads to disease. Thus, Alcmaeon anticipat-
ed the scientific understanding of psychosomatic interdependence. Hippocrates viewed the human being as
an integral organism governed by natural harmony. His theory of four humors (blood, phlegm, yellow bile,
black bile) explained disease as a disturbance of equilibrium. Bodily health and mental serenity are closely
connected; physical illness results from emotional imbalance, and psychological states influence physiology.
For Hippocrates, medicine was not merely treatment of the body but restoration of harmony within the per-
son. His approach embodies the ethical and philosophical depth that underlies the modern biopsychosocial
paradigm. Comparatively, ancient thought reveals three dominant approaches: Platonic dualism, which privi-
leges spirit over matter; Aristotelian hylomorphism, which unites soul and body as natural form and matter;
and Hippocratic-Alcmaeonic naturalism, which emphasizes their physiological and psychological interde-
pendence.
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In the medieval period, the synthesis of religious and philosophical doctrines raised the problem of soul
and body to a new level. It was no longer confined to individual experience but served as a key to under-
standing humanity’s relation to God and eternal destiny. Augustine of Hippo, within Christian theocentrism,
regarded the soul as an eternal substance directly linked to God. The body, by contrast, is its temporary
dwelling; true life acquires meaning only through union with God. The hierarchy between soul and body re-
flects divine order—the soul superior, the body subordinate. Thomas Aquinas, however, reconciling Aristo-
tle’s form and matter with Christian theology, conceived the soul as the form of the body—its animating
principle. Man, he asserted, is not a composite of two substances but a unified being [13; 75]. Ibn Sina (Avi-
cenna) deepened this synthesis by grounding the interdependence of soul and body in physiological and psy-
chological reasoning. The soul is a distinct substance, yet its function and vitality depend on the body’s
health: “Bodily health enhances the power of the soul, and the tranquility of the soul ensures the health of the
body” [14; 45-50]. Al-Farabi similarly saw human integrity as a unity of spiritual and bodily being. The
soul, for him, is the source of cognition and moral activity, while the body serves as its instrument. Spiritual
perfection, therefore, presupposes bodily health [15; 103]. Comparatively, Augustine and Aquinas, within
Christian thought, emphasized the divine nature of the soul, while Ibn Sina and Al-Farabi sought to rational-
ize the natural harmony of soul and body. Augustine viewed the body as an obstacle; Ibn Sina as a necessary
medium of the soul’s activity.

During the Renaissance, the human being was conceived as the center of the universe (anthropocen-
trism), integrating spiritual and bodily dimensions. Thinkers such as Leonardo da Vinci and Nicholas of
Cusa explored the human organism through both art and science. Leonardo’s anatomical studies revealed the
harmony of structure, expressing the unity of bodily beauty and spiritual perfection. Humanists maintained
that spiritual growth occurs through both soul and body; intellect, will, and aesthetic sense are inseparable
from corporeal being. Art and science became instruments for exploring the inner world and values of man.
Thus, the Renaissance affirmed the interdependence of soul and body as essential to human wholeness [16;
312].

In modern and contemporary philosophy, the issue underwent radical transformation. Under the influ-
ence of rationalism and empiricism, philosophical anthropology shifted from metaphysical unity to epistemo-
logical duality. Rene Descartes’ doctrine of dualism separated the thinking substance (res cogitans) from the
extended substance (res extensa). The soul, as the seat of consciousness, and the body, as material extension,
interact yet exist independently. This dualism affirmed spiritual autonomy and elevated the mental above the
physical [17; 35-45]. Thomas Hobbes, in contrast, denied such separation, interpreting all mental phenome-
na as mechanical movements of matter. Thought, sensation, and emotion are, for him, functions of the body
[18; 45-55]. This materialism laid the foundation for physiology and psychology, though it reduced human
spirituality to biological mechanism. John Locke, occupying an intermediate position, acknowledged the
empirical interaction of soul and body. The mind, a tabula rasa, acquires knowledge through sensory experi-
ence mediated by the body, yet maintains cognitive independence [19; 50-60]. Immanuel Kant reinterpreted
the issue epistemologically, assigning the body to the world of phenomena (empirical experience) and the
soul to the noumenal realm (pure reason). The boundary between them is the limit of cognition: the body is
known through experience, the soul only through transcendental reflection [20; 333—-364]. Arthur Schopen-
hauer approached the problem dialectically: the body is the outward expression of the will, while the soul is
its inner essence. Yet the two remain in constant conflict—the desires of the body disturb the serenity of the
soul, and the soul’s striving suppresses the body’s impulses [21; 124-135]. His philosophy thus dramatizes
the tragic tension between spirit and matter. In comparative perspective, Descartes and Kant sought to pre-
serve the autonomy of the spiritual principle; Hobbes reduced it to physical causality; Locke mediated be-
tween them through experience; and Schopenhauer revealed their existential struggle. The Renaissance and
Modern paradigms, grounded in anthropocentrism and rationalism, redefined medicine within a mechanistic
framework. Disease was viewed as biological dysfunction, and healing as mechanical correction. Conse-
guently, the modern era expanded scientific understanding of the human being while weakening the sense of
spiritual unity. The harmony of soul and body became the locus of contradiction between rationalism and
materialism, between mechanistic science and holistic anthropology.

Conclusion

The study has examined the philosophical and medical conceptions of the relationship between the soul
and the body across different historical epochs. In antiquity, the unity of soul and body was regarded as an
integral whole, where the physical and spiritual dimensions of human existence were perceived as mutually
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interdependent. Medieval thinkers emphasized the primacy of the soul’s spiritual nature, viewing the body
merely as an instrument subordinate to the soul’s divine activity. In early modern philosophy, the emergence
of dualism led to a conceptual separation between mind and body, thereby obscuring their intrinsic interrela-
tion.

Contemporary philosophical and scientific discourse, however, reinterprets this interconnection through
a biopsychosocial paradigm, recognizing the holistic unity of human nature. The findings of the present
study demonstrate that bodily health constitutes the foundation for mental and spiritual well-being, while
psychological and spiritual harmony, in turn, ensures the optimal functioning of the body. The harmony be-
tween the two dimensions of human existence—physical and spiritual—represents the essential condition for
the integrity of the individual and the quality of life.

Therefore, the preservation of both mental and physical health requires a comprehensive, interdiscipli-
nary approach, integrating medical, psychological, and social support systems. Such an approach enhances
overall well-being, strengthens adaptive capacities, and contributes to a long, fulfilling, and balanced human
life.
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H.A. MeiipamoBa, A.O. TypceinOaeBa

7KaH MeH TOH cayJIbIFBIHBIH CA0aKTACTBIFbI:
puiocopuaNbIK KO3KAPACTAP MeH MeJUIMHAJBIK NAPaAUrMaiap asacbiHaa

Kahannany noyipiHzeri oJeyMeTTIK-MOAEHH e3repicTep MEH aKMapaTThIK KEeHICTIKTIH YIFAlobl ajaMm
JICHCAYJBIFBIH 3€PTTEYIiH Ma3MYHBI MEH dflicTeMeciHe TyOereini biknan eTyae. Kasipri FeuibMaa geHcaynbIK
YFbIMBl  OMOJIOTHSUIBIK KOPCETKIIITEpMEH FaHa IIEKTenMel, OMOICHXO0dIeyMeTTIK (EeHOMEH peTiHIe
KapacTBIPbUIBII, aJaMHBIH (DU3MKAJIbIK, NCUXUKAJIBIK JKOHE QJICYMETTIK OOJIMBICHIHBIH ©3apa OailiaHbICHIH
KeIIeHl Tanmayabl KaxeT ereni. Ochl TypFbIIa KaH cayJIbIFBIH TOH CayJIBIFBIHBIH iprefll anFbIIIapTel peTiHae
KapacThIpy aZaMHBIH TYTac OOJIMBICHIH IOHAPANBIK JICHTeiie 3epeneyniH MaHbI3/Ibl OarbIThIHA alfHAITya.
Makanana xaH MeH TOHHIH e3apa OalaHbICH (GMIOCOQUSIBIK JKOHE MEIHWIMHAIBIK TYPFBIIAH KeIIeH[l
Typae TanmanFaH. Eskenri moyipieH Kasipri Ke3eHre JCHiHTi OMIIbUIIAp MEH FalbIMIApAbIH €HOCKTepiHe
CyiieHe OTBIPBIN, KaH MEH TOH TYTACTHIFBIHBIH a/1aM OOJIMBICHIHAAFBI POJi MEH MaHbI3bl alKbIHIAJFaH.
MenunuHAIBIK TapagurMa TYPFRICEIHAH KaH MEH TOHHIH ©3apa BIKIaIbl capajlaHbIIl, OJapIblH YHIeCiMIimiri
Ka3ipri FBUIBIMH AYHHETaHBIMAAFBl TYTACTBHIK HICSICHIHBIH KaJFAchl PETiHAEC KapacTHIPBUIFaH. 3€PTTEYAiH
©3CKTUIIN Kasipri KOFaMmIarbl PyXaHH KyH3emic, ICHXO3MOLMOHAIABIK TYPAKCHI3ABIK KOHE OMIpIiK
KYHIBUIBIKTApABIH TpaHC(OPMAIMACH! KaFJalblHIa aJaMHBIH JKaH JXQHE TOH CAyNBIFBIH OipTyTac xKyiie
peTiHme TYCIHYOIH MaHBI3JBUIBIFEIMEH CHIATTaIFaH. by  OarbITTarbl  i3[EHICTEp AEHCAYIBIKTBHIH
(UIT0COGUSITBIK-aHTPOTIONIOTHSIIBIK, JKOHE MEIUIMHAIBIK KBIPJIApBIH YINTACTHIpA OTHIPHIN, JKaH MEH TOHHIH
YHIeCIMIUIriH eMip CcalachIHBIH HETI3Ti JIeTepMUHAHTHI peTiHIe aiikplHaayra OarbITTairaH. MakajaHbIH
HOTIDKECIHJIE TOH CayJBIFBIHBIH JKaH CAyJIBIFBIMEH THIFBI3 OallyIaHBICTa SKEHITi, OJapIbIH ©3apa BIKIAbI
alaMHBIH (DPU3HMKAJIBIK KOHE PYXaHH TYPAKTBUIBIFBIHBIH OAaCThI IIAPTHI OONBIN TaObUIATHIHBI FAUIBIMU TYPFbIIA
HETi3/1eNTeH.

Kinm ce30ep: xaH, TOH, AEHCAyNbIK, GuiIocohus, MEIUIMHA, TYTACTHIK, MEIMLMHAIBIK MapajurMa,
OHMOTICHXO09JIEYMETTIK (EeHOMEH, CyOCTaHIIHS.

H.A. MeiipamoBa, A.O. Typcrin6aeBa

IIpeeMCTBEHHOCTD 3/10POBbA AYIIN U TeJIA:
B KOHTEKCTe (PUI0CO(PCKUX B3IJIAA0B U MEAMIMHCKUX MAPAJTUTM

ConmanbHO-KyJIbTypHBIE TpaHCHOpMAUU U pacipeHne HHHOPMAIIMOHHOTO MPOCTPAHCTBA B 3IOXY rioba-
TM3aIMN OKa3bIBAIOT IIyOOKOE BIMSHIE HA COAEPKAaHNEe M METOIOJIOTHIO HCCIIEOBAHUS YEIOBEIECKOTO 3/10-
poBBs. B coBpeMeHHOH Hayke MOHATHE 37J0POBbSI HE OTPAHNYHBACTCS JIMIIB ONOTOTHYECKUMH TTapaMeTpaMHy,
HO paccMaTpuBaeTcs Kak OMOICHXOCONMAIbHBIN (heHOMEH, NMPEANOoIaralonii KOMIUIEKCHBIH aHalN3 B3au-
MOCBSI3H (DM3UYECKOTO, IICUXMYECKOT0 M COLHAIBLHOTO acleKTOB YelIOBEUECKOro ObITHs. B 1aHHOM KOHTEK-
CT€ OCMBICIIEHHE JyLIEBHOTO 3/10POBbS KaK (hYHIAMEHTAIbHOIO OCHOBAHHS TEJIECHOTO 3JI0POBbsI CTAHOBHTCS
Ba)KHBIM HaIpaBJICHUEM MEXIMCIMIUTMHAPHBIX HCCIIe0BaHUN IeJI0CTHOM MpUpOIbI YenoBeka. B craTbe Bee-
CTOPOHHE aHATM3HMPYETCsl B3aMMOCBSI3b AYIIH U Tena ¢ Gpritocodckoit 1 MeAMIMHCKO# Touek 3penus. Onupa-
SCh Ha TPY/BI MBICIIUTENICH U YUEHBIX OT aHTHYHOCTH J0 COBPEMEHHOCTH, PACKPHIBAETCS POJIb U 3HAUCHUE
[EeJOCTHOCTH Iy U TeJla B CTPYKType 4YEIOBEYEeCKOTro cymiecTBoBaHMA. C MO3UINH COBPEMEHHOH Menu-
IIMHCKO} MapajurMbl pacCMaTPUBACTCS B3aHMHOE BIIMSHHE JyXOBHOTO M (DM3MUYECKOTO HAYall, a TaKKe MX
TapMOHUSI KaK MPOSBICHHE HJIEH LEJIOCTHOCTH B HAYYHOM MHPOBO33PEHHH. AKTYaJbHOCTH HCCIIETOBaHUS
OIIpeseNsieTcsl HE0OXOANMOCTBIO [IETIOCTHOTO IMTOHMMAHUS 3/I0POBbS YEIOBEKa B YCIOBUAX AYXOBHOTO KPH3H-
ca, MCHX0IMOIMOHABHONW HECTaOMIBHOCTH M TpaHC(HOpPMAlUH JKU3HEHHBIX IIEHHOCTEH COBPEMEHHOro 00-
mectBa. [IpoBeleHHbI aHAIM3 HaMpaBieH Ha WHTErpanuio (GpuiIocopcko-aHTPOIOIOTHUSCKUX U MEAUIIMH-
CKHUX IMMOAXOO0B K npo6neme 310pOBbs, BBIABJICHUE TAapMOHHHN AYIIU U TE€JIa KaK KJIHOYEBOro AETEPMHUHAHTA
KayecTBa JKU3HU. B pe3ynbraTte 000CHOBaHO, YTO (PU3MUYECKOE 30POBbE HEPAa3pPHIBHO CBS3aHO C TYIICBHBIM
COCTOSIHHEM, a MX B3aHMHOE BIIHMSHHE BEICTYIIA€T OCHOBHEIM YCIIOBHEM (pU3HUECKON M TyXOBHOH yCTOHUMBO-
CTH YEJIOBEKa.

Kniouesvie crosa: mymia, teno, 310poBbe, GHIOCO(Us, METUINHA, [ETOCTHOCTh, MEJAUIMHCKAS TTAPaIUrMa,
OHMOTICHXOCOIHANEHBIN (eHOMEH, CyOCTaHIIHS.

Cepus «Uctopusa. Punocodusa». 2025, 30, 4(120) 265



N.A. Meiramova, A.O. Tursynbaeva

References

1 Rhys Davids, T.W. (1899). The Theory of “Soul” in the Upanishads. Journal of the Royal Asiatic Society, 31, (1), 71-87.

2 Ishvarakrishna (1880). The Samkhyakarika: Text, English Translation, and Commentary (Henry Thomas Colebrooke,
Trans.). London: Oxford University Press.

3 Acharya Buddharakkhita (2003). The Dhammapada: The Buddha’s Path of Wisdom (Acharya Buddharakkhita, Trans.).
Introduction by Bhikkhu Bodhi. Buddhist Publication Society.

4 Caraka (1981). Charaka Samhita: Text with English Translation. (P.V. Sharma, Trans.). Chaukhambha Orientalia.

5 Umasvati (2007). Tattvartkhadkhigama-sutra: filosofsko-religioznyi traktat dzhainizma [Tattvarthadhigama Sutra: A Philo-
sophical and Religious Treatise of Jainism]. A.A. Terenteva, N.A. Zheleznova, (Ed.). Moscow: The “Vostochnaia literature” Pub-
lisher of the Russian Academy of Sciences [in Russian].

6 Confucius (1997). The Analects (Lun Yu). (Huang Chichung, Trans.). Oxford University Press.

7 Lao Tzu (2019). Dao de tszin: Kniga o putiakh i dobrodeteliakh [Tao de ching: A Book of Ways and Virtues].
V.V. Malyavina (Ed.). Moscow: “Eksmo” Publisher [in Russian].

8 Zhuangzi. (2009). Sochineniia [Compositions]. A.l. Kobzeva (Ed). Moscow: The “Vostochnaia literature” Publisher of the
Russian Academy of Sciences [in Russian].

9 Sun Simiao. (2014). Velikii traktat o prichinakh i simptomakh boleznei [A great treatise on the causes and symptoms of dis-
ease]. (L.S. Perelomova, Trans.). Moscow: The “Vostochnaia literature” Publisher of the Russian Academy of Sciences [in Russian].

10 Platon. (2016). Dialogi [Dialogues]. V.S. Solovev (Ed.). Moscow: Ripol klassik [in Russian].
11 Avristotle. (2022). De Anima, or About the Soul. Glen Coughlin (Ed.). St. Augustine’s Press.

12 Laertskii, D. (1986). O zhizni, ucheniiakh i izrecheniiakh znamenitykh filosofov [About the life, teachings and sayings of fa-
mous philosophers]. (A.F. Losev (Ed.), M.L. Gasparov (Trans.)). Moscow: Mysl [in Russian].

13 Akvinskii, F. (2005). Summa teologii [Summa Theolodica]. S.I. Eremeev & A.A. luudina (Eds.); (Vols. 1-8; Vol. 1). Kyiv:
Nika-Tsentr [in Russian].

14 Abu Ali Ibn Sina (1980). Kanon vrachebnoi nauki (2nd ed.) [The Canon of Medicine]. A.S. Sadykov,
M.K. Nurmukhamedov, U.A. Aripov, U.l. Karimov, B.D. Petrov, M.B. Baratov, & P.G. Bulgakov (Eds.); (Vols. 1-5; Vol. 1).
Tashkent: FAN [in Russian].

15 Al-Farabi. (1975). Aleumettik-etikalyq traktattar [Social and Ethical Treatises]. (A.Kh. Kasymzhanov (Ed.), K. Sagyndykov
(Trans.)). Almaty: Gylym [in Kazakh].

16 Bigotti, F. (2019). Physiology of the Soul: Mind, Body and Matter in the Galenic Tradition of the Late Renaissance (1550—
1630). Brepols Publishers.

17 Descartes, R. (2008). Meditations on First Philosophy: with Selections from the Objections and Replies. Michael Moriarty
(Ed.). Oxford University Press (Oxford World’s Classics).

18 Hobbes, T. (2001). Leviafan, ili Materiia, forma i vlast gosudarstva tserkovnogo i grazhdanskogo [Leviathan, or The Matter,
Forme, and Power of a Common-Wealth Ecclesiastical and Civil]. (A. Guterman, Trans.). Moscow: Mysl [in Russian].

19 Locke, J. (1975). An Essay Concerning Human Understanding. Peter H. Niddtich (Ed.). Oxford University Press.
20 Kant, I. (2003). Critique of Pure Reason. Norman Kemp Smith (Ed.). Palgrave Macmillan.

21 Shopengauer, A. (1881). Mir kak volia i predstavlenie [The World as Will and Representation.] (A. Fet, Trans.). (Vols. 1-2;
Vol. 1). Saint Petersburg: Tipografiia M.M. Stasiulevicha [in Russian].

Information about the authors

Meiramova Nurgul — PhD student, Department of Philosophy, L.N. Gumilyov Eurasian National
University, Astana, Kazakhstan, https://orcid.org/0000-0002-7148-0756

Tursynbaeva Aigul — Candidate of Philosophy, Professor of the Department of Philosophy,
L.N. Gumilyov Eurasian National University, Astana, Kazakhstan, https://orcid.org/0000-0002-1900-2685

266 BecTHuk KaparaHgmMHCKoro yHmBepcuteTa


https://orcid.org/0000-0002-7148-0756
https://orcid.org/0000-0002-1900-2685

